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Pope, Pose-yemu, and Naranjo:
A New Look at Leadership in the
Pueblo Revolt of 1680
STEFANIE BENINATO

Although the Pueblo Revolt of 1680 was one of the most successful
rebellions against Spanish authority anywhere in the world, historians
have largely ignored its tactical aspects, including the question of native
leadership in the revolt. In a controversial article published in 1967,
Fray Angelico Chavez, however, looked at the long-ignored role of
"hybrid" leaders. I Believing that the Pueblos were too passive and too
disunited to form the alliance, Chavez postulated that a mulatto of
Mexican-Indian ancestry, taking on the role of the god Pose-yemu,
secretly directed the revolt from a kiva at Taos. Documentary evidence
does support Chavez' assertion that a Naranjo was a leader of the
revolt. A cultural analysis, however, undermines his assumption that
Naranjo was an adult non-Pueblo or even from the first generation of
a Pueblo/non-Pueblo marriage. To take on the revered role of PoseStefanie Beninato is working on a doctorate in history at the University of New
Mexico. Her dissertation, in progress, is a comparative ethnohistoric study of Indian
policy in Mexico and the United States in the 1930s.
1. Fray Angelico Chavez, "Poh~-yemo's Representative and the Pueblo Revolt," New
Mexico Historical Review 42 (April 1967), 87. Note: Pohe-yemo is a compromise spelling
Chavez used. I use it only to refer to his article; otherwise, I use Pose-yemu, the Tewa
derivation, for this god. Note also that Fray Angelico Chavez prefers to use the anglicized
version of his name.
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yemu, the sun god and savior, one would ,have had to achieve an
esteemed status. Given the apprentice-like system within the Pueblo
sociopolitical structure, it would be nearly impossible for an adult nonPueblo to achieve this status and very difficult even for for a first
generation of a mixed marriage to do so.
The Revolt of 1680 marked the high point in the Pueblos' long
struggle against Spanish economic, political, and religious domination.
For the eight decades prior to the revolt, tensions had mounted steadily
throughout the region as Spanish civil and religious authorities as well
as settlers exploited the Pueblo Indians. Respect for Spanish authority
was also eroded among the Pueblos by the continuous struggle between church and state in colonial New Spain. 2
The Pueblo people populated dozens of autonomous villages and
spoke several distinct languages. There had been a number of unsuccessful attempts to expel the Spaniards; but there had never been a
sufficient degree of unity among the various pueblos. By 1680, however, the situation had reached crisis proportions. Death and devastation, brought on by a long period of drought beginning in 1667 and
by disease in the following decade, fertilized the seeds of rebellion
already planted in the Pueblo region. The Spaniards forbade kachina
dances; they raided kivas and destroyed masks and other ceremonial
items. They arrested native leaders and humiliated and even killed
them. As the Franciscan missionaries became more and more determined to suppress and abolish the native religions, a unified resistance
formed among the priestly elite of the pueblos. 3
Most historians and writers, using the scattered testimonies in the
Antonio de Otermin journals of 1680-1682, point to Pope as the moving
force ("motor") behind the revolt. Even though the seminal documents
list other leaders, there is nothing in the commentaries accompanying
these documents to suggest that scholars seriously entertained the idea
that anyone else shared the principalleadership with Pope. For many,
2. See France V. Scholes, "Civil Government and Society in New Mexico in the
Seventeenth Century," New Mexico Historical Review 10 (April 1935), 71-111; France V.
Scholes, "The First Decade of the Inquisition," 195-241; France V. Scholes, Church and
State (Albuquerque: University of New Mexico Press, 1937); and France V. Scholes,
Troublous Times in New Mexico 1659-1670 (Albuquerque: University of New Mexico Press,
1942) for the background of events leading up to the revolt.
3. See the testimonies of the Indians in.oterrnin's journal, in particular that of Don
Pedro Nanboa, a native of Alameda Pueblo. Charles Wilson Hackett and Charmin Clair
Shelby, Revolt of the Pueblo Indians of New Mexico and Otermin's Attempted Reconquest, 16801682 (2 vols., Albuquerque: University of New Mexico Press, 1942), 1: 609-61. See also
Marc Simmons, "The Pueblo Revolt: Why Did It Happen?" El Palacio 86 (Winter 1980),
11-15.
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Pope has become the symbol of "uncompromising hostility to the conquerors" and the unquestioned leader. 4
What little is known of this Tewa medicineman from San Juan
lends weight to this point of view. Pope was deeply involved in native
religion, probably through leadership in one of the moieties or societies
of the pueblo. 5 Refusing to take a Christian name, he had long resisted
the Spanish religion and struggled with a fierce and bitter energy to
keep alive the traditional beliefs and rituals among his people. Pope
was one of the many medicinemen whom the Spaniards labeled a
troublemaker and kept under constant surveillance because of th~ir
continuing defiance in conducting kachina dances and other rituals.
In 1675, with the coming of the drought, Pope's religious activities
began to take on political colorings. He told the people that the gods
were displeased with the people's acceptance of the Spanish religion
and that the Spaniards must be made to leave their land. He was among
the forty-seven religious leaders that Governor Juan Francisco Trevino
arrested and tried for witchcraft in that year in an attempt to control
the restlessness of the Pueblo population. Four of the leaders were
hanged; the rest were whipped and publicly humiliated. before a group
of Tewas secured their release. 6 After this, Pope became more determined to drive the Spaniards out of the region. Returning to San Juan
for a short time, he began to hold secret organizational meetings.
Eventually Pope moved his base of operation to the remote pueblo of
Taos, in order to escape Spanish surveillance and the concern of his
relatives for themselves. In contemporary sources, Pope was described
as a leader who possessed extraordinary talents and the ability to communicate with spiritual beings. Later, he was repeatedly named as the
principal leader of the revolt. 7
4. Quote from Alvin Josephy, The Patriot Chiefs (New York: Viking Compass Books,
1958),87. See also Alfonso Ortiz, "Popay's Leadership: A Pueblo Perspective," El Palacio
86 (Winter 1980), 18-22.
5. Ortiz speculates that Pope was leader of the summer moiety and was, therefore,
accorded great respect. Moieties are a division of the pueblo into two halves. For Tewas,
moieties are seasonal, i.e. summer and winter; and the functions are divided accordingly.
Like clans in other pueblos, the moieties are the basic principle in the social and conceptual structure of the Tewa world. See Alfonso Ortiz, ed., New Perspectives on the Pueblos
(Albuquerque: University of New Mexico Press for the School of American Research,
1972), 75; and Vera Laski, "Seeking Life," Memoirs of the American Folklore Society (Philadelphia: American Folklore Society, 1959), 50: 2.
6. Chavez, "Pohe-yemo," 87. See also Simmons, "Pueblo Revolt/' 12, 13. .
7. In the testimony of the forty-seven Indians seized immediately after the revolt,
there were repeated statements that Pope "talked with the devil" and that "he made the
Indians craZy.... " In the testimony of the five Indians in 1681, all but Pedro Naranjo
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In his "Pohe-yemo" article, Chavez asserted that a mulatto named
Naranjo from Santa Clara secretly led the revolt, using Pope as his
principal spokesperson. He concluded that Naranjo, as the teniente of
Pose-yemu, was the sole tactical leader of the revolt. His theory challenged the long-held assumption that Pope was the primary leader of
the revolt. Like the commentaries, however, Chavez' article failed to
address the existence of multiple leadership in Pueblo culture.
Chavez focused on unraveling the mystery of the identity of Poseyemu's representative ("teniente") described by the Indians caught during the first days of the Pueblo Revolt. s Chavez first suspected that a
real person was the representative of Pose-yemu when he studied the
records of a controversy which took place in Santa Fe in 1766 involving
the Naranjo family of the Santa Clara/Santa Cruz valley.9 By tracing
back what he believed were five generations of this family, Chavez
discovered that not only were the ancestors Negroid, but also that they
were accused of having fomented Indian insurrections in the past.
In his Pose-yemu article, Chavez stated that the basic truth about
the leadership of the revolt was preserved in the records of the Naranjo
family and in the more legendary tradition of Nuestra Senora de la Macana. 1O He used certain discrepancies in the mythological elements in
Pedro Naranjo's testimony of 1681 to further support his theory.
named Pope as the prime instigator of the revolt (although not necessarily the sole
leader). See Hackett and Shelby, Revolt 1: 233-35, 295; Archivo General de la Nacion (AGN)
Historia 26, civil tomo 124-60, part of Documentos para en el oficio Superior Gobierno de este
corte, que sobre ellevantamiento del ano de 1682, formo D. Antonio de Otermin, Gobernador y
Capitan General de Nueva Mexico. Transcription by Adolph Bandelier (Bandelier transcripts). Thomas B. Catron Papers, Special Collections, University of New Mexico, Albuquerque. See also Charles Wilson Hackett, "The Revolt of the Pueblo Indians of New,
Mexico in 1680," Quarterly of the Texas State Historical Association 15 (October 1911), 9899.
8. Hackett and Shelby, Revolt 1: 5, 15-16.
9. Jose Antonio Naranjo II claimed that he descended from an original Spanish
conquistador and was given the title of "Capitan Mayor de la Gente de Guerra en la
villa de Santa Fe." Later he was suspended because of gross disobedience and other
charges. When Governor Velez Cachupin was going to reinstate him, the Spanish officers
and men caused such a furor that an investigation in the Santa Fe archives was ordered.
It was discovered that Naranjo was either a Tewa from Santa Clara or a mulatto of Indian
and Negroid ancestry and that his grandfather Joseph had been the Chief War Captain
of all the Indian auxiliaries. AGN Tierras: Civil tomo 426. See also Chavez, "Pohe-yemo,"
111-13.
10. In the legendary tradition of Nuestra Senora de la Macana, the devil is said to
have appeared as a tall, black giant to hang an Indian for damaging Our Lady's statue
during the 1680 siege at Santa Fe. Chavez feels that this is Domingo, who by then had
become identified with Pose-yemu. According to Chavez, this legend is amply documented and originated with the ordinary Spanish settlers during the revolt. I have chosen
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Chavez relied on thr~~ main bodies of documentary evidence to
support his thesis: the testimonies given by Indians captured on August
9 and 10, 1680; declarations by Pedro Naranjo and four other Indians
in December 1681; and several documents in AGN Tierras: Civil lorna
426 relating to the 1766 controversy (and supporting documentation
for the genealogy Chavez constructed from this lorna).
The two Indian runners caught outside Tesuque on August 9, 1680
stated that there was a letter from a "teniente of Pose-yemu" to the
effect that all pueblos should revolt. They described the· teniente as
being "very tall, black with very large, yellow eyes." The Indians captured on August 10 confirmed that there had been a "mandate of an
Indian who lives a long way from this kingdom toward the north from
which Montezuma came and who is a teniente of Pose-yemu."l1
In this first set of testimony, Chavez focused on the use of the
word teniente to establish the existence of another leader. The term
expresses the double function of "taking the place of" and "assuming
the person of." Chavez accurately translated the word as representative, which does seem to indicate the existence of a real human being. 12
He also used this first body of evidence as the basis for a physical
description of the person. Because of the clear reference to the teniente's black appearance, Chavez postulated that the teniente was Negroid or mulatto.
Chavez also used the testimony given by Pedro Naranjo before
Otermin on December 1681 in a rather circumspect way to confirm that
another leader was present. Naranjo was the only one of five Indians
interrogated at that time to testify that the "command of the father
whom they did not know.. . would be given through El Caydi, one
of the three spirits or El Pope" and that the mandate came "from Caydi
and the two other spirits." Chavez merely stated that even though
Naranjowanted to steer away from the "dangerously close" description
of the tall, black representative of Pose-yemu, he was unwilling to let
Pope take full credit. Chavez felt that this impression based on circumstantial evidence was further bolstered by Naranjo's leadership role,
which presumably gave him more knowledge. 13
not to examine this basis since I feel it is only circumstantially related to the question
of leadership of the Pueblo Revolt. See Fray Angelico Chavez, "Nuestra Senora de la
Macana," New Mexico Historical Review 34 (1959),81-97; Chavez, "Pohe-yemo," 117 n.
11. Hackett and Shelby, Revolt 1: 5, 15-16.
12. Bandelier transcripts; Chavez, "Pohe-yemo," 88. See also Diccionario de autoridades. Editorial Gredos. (3 vols., Madrid: Real Academia Espanola, 1969), 3: 249. Note:
This double meaning also accurately captures· the function of a priest fulfilling the role
of kachina in the native rituals.
13. Bandelier transcripts; Chavez, "Pohe-yemo," 95, 97, 100.
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Chavez relied most heavily on the third body of records, that is,
the genealogy contained in the documents surrounding the 1766 controversy to establish the identity of this other leader. (He also used
supplementary documentation, which he later incorporated into his
book on the genealogy of New Mexico families. 14)
The following is a brief history of the relevant members of the
Naranjo family pieced together by Chavez: the original ancestor was
a very black mulatto from Puebla, New Spain, named Mateo who was
freed at twerity years of age by his master Mateo Montero on the
condition that he settle in New Mexico. He served a soldier named
Alonso Martin Naranjo and married an Indian woman servant, whom
Chavez believed was from New Spain. Mateo was the only male Negroid servant mentioned in the Juan de Onate papers of 1,597-1600. 15
The second generation included Diego, Pedro, and Domingo. In
1632, Diego was arrested by Capitan Bartolome Romero for participating in a kachina dance inside a kiva at the Alameda Pueblo. 16 According to Chavez, nothing more was heard of him. Pedro was the
eighty-year-old sorcerer caught by Otermfn's forces near Isleta. He had
been sent from the upper pueblos to teach the "old ways.,m Domingo,
according to Chavez, was identified by Spanish officers of the colonial
militia as the forebearer ("tronco") of the rebellious Naranjos of Santa
Clara. These officers declared that he was a son of a very black Negro
("Negro atezado") and an Indian servant ("india criada"). Chavez stated
that Domingo "cast his lot with the Taos Indians in 1680 and seems to
have died by the time of Diego de Vargas's return to Taos in 1692. 18 (It
is important to note that Chavez believed that Domingo was the tactical
genius of the revolt in his "Pohe-yemu"article; although in an earlier
study, he had postulated that Diego was the leader. 19)
The third generation included Lucas and Joseph, sons of Domingo.
Lucas was referred to as "el mulato Naranjo del pueblo de Santa Clara."
Chavez believed Lucas was one of the five Indians interrogated by
Otermin in December 1681. At that time, Lucas claimed he was a Piro
14. Fray Angelico Chavez, Origins of New Mexico Families (Santa Fe: William Gannon,
1975).
15. George Peter Hammond and Agapito Rey, Don Juan de Onate: Colonizer of New
Mexico 1595-1628 (2 vols., Albuquerque: University of New Mexico Press, 1953), 1: 539,
562-63. See also Chavez, "Pohe-yemo," 96-97.
16. AGN Inquisition 304, Diego de Santiago, April 6, 1632 as transcribed by Scholes
in "First Decade," 241.
17. Bandelier transcripts; Chavez, "Pohe-yemo," 99.
18. AGN Tierras: Civil tomo 426 IIA folio 2, IIB folio 8; Chavez, "Pohe-yemo," 114.
19. Chavez, "Nuestra Senora," 92 n.
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Indian. He participated in the revolt of the Tewas in 1696 and was
killed by his. brother Joseph, who shifted alliances frequently.20 Chavez
believed that Joseph, too, was one of the four otherIndians interrogated
with Pedro Naranjo in December 1681. At that time he was referred
to only as Joseph and he gave no tribal affiliation. He could, however,
speak fluent Castilian. According to Chavez, Joseph went to lIve at
Taos, after escaping from Otermin. Twelve years later, he was sent with
another Indian to parley with Diego de Vargas when Vargas approached
the deserted Taos Pueblo. At that time, he referred to himself as Josephillo and was called "el espanol" by the Taos Indians because of his
language proficiency. Later, Joseph went oyer to the Spaniards, killing
Lucas to expiate his own role as an apostate. This marked Joseph's rise
in the Spanish society to become the first Chief War Captain of the
Pueblo auxiliaries. In the testimony of 1766, those who claimed to know
Joseph described him as a black-complected person using such sobriquets as "e[ Negro" and "el Mulato. "21
In developing the mythological bases for his argument, Chavez
examined Pedro Naranjo's testimony in detail to show that this was
"no mere Pueblo speaking in Pueblo terms and concepts." Chavez
viewed his testimony as an Hispanic-Indian concoction from New Spain
grafted onto Pueblo mythology and expressed in terms the Spaniards
could understand, e.g. "communication with the devil.,m He looked
at three elements in Naranjo's testimony in detail: his use of the mythologicallake of Copala as an equivalent to the Pueblos' point of emergence, Shipapu; his use of the names of the three guiding spirits in the
Taos kiva; and his use of the Pueblo god Pose-yemu. Chavez believed
on the whole, that these three mythological elements demonstrated
that not only was there a mulatto leader of Mexican-Indian ancestry,
but also that he had a grasp of both Spanish and Pueblo psychology.
In particular, Chavez asserted that the first two elements est~blished
Naranjo's Mexican-Indian ancestry and the third element demonstrated his superior intelligence, which Chavez attributed to his nonPueblo ancestry.
Pedro Naranjo repeatedly stated that the three spirits in the kiva
were going to the lake of Copala. Chavez focused on this to point out
20. Bandelier transcripts; for the Naranjos' roles in the 1696 revolt, see J. Manuel
. Espinosa, Crusaders of the Rio Grande (Chicago: Institute of Jesuit History, 1942), 253, 25556; Chavez, "Pohe-yemo," 104'n.
_
21. AGN Tierras: Civil tomo 426 lIB fo'lio 8, State Archives of New Mexico (SANM)
301, 308, New Mexico Record Center and Archives, Santa Fe, New Mexico; Chavez,
"Pohe-yemo," 124 n., 125 n.
22. Chavez, "Pohe-yemo," 101.
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that Pedro Naranjo confused Pueblo and Aztec myths. According to
Chavez, the word "Copala" had no connection with New Mexico Pueblo
mythology. In a very detailed note, Chavez traced the origins of this
word and outlined the genesis of the legend. 23 It has a long history of
confused associations starting with the "Tale of Seven Cities" told by
Amadis of Gaul in the beginning of the sixteenth century. It was associated with the Aztec and Toltec origin myths of the seven caves and
later became interchangeable with New Mexico. 24 To show Naranjo's
confusion between Copala and Shipapu, Chavez created a composite
sketch of the Pueblo emergence myths, using reports by such outstanding ethnologists as Adolph Bandelier, Elsie Clews Parsons and Leslie
A. White. 25 According to Chavez' reading of the myths, the ancestors
lived underground under the lake; but they emerged through a hole
in the ground.
The second element Chavez looked at in the mythology was the
connection of the three spirits----especially their names-to Aztec religious lore. Chavez relied heavily on the Florentine Codex, which was a
compilation by Fray Bernardino de SahagUn in the sixteenth century
with an English translation done in the 1950s. It is a series of volumes
with the Nahuatl and English texts side-by-side.
EI Caudi, Tilini and Tleume were the three fire-emitting gods in
the Taos kiva. The names, Chavez said in a note, have the sound and
look of Nahuatl (the Aztec language) rather than of any of the Pueblo
tongues. More specifically, they suggest the names of two Aztec gods
of Fire and War and one of the names of the high priest of Tlascala,
Le. Achcautli. 26
Chavez concluded that this melange of mythological figures could
only have come from Mexican-Indians in general and more specifically,
from ones that were familiar with Spanish culture and who were second
generation or who had been removed from their original culture.
As for the third element, Chavez merely stated that the myth of
Pose-yemu was known in one linguistic form or another in all the
23. Chavez, "Pohe-yemo," 100, 120 n.; Bandelier transcripts.
24. "Seven Cities of Cibola," North American Mythology (New York: D. Cooper Square
Publishing, 1964), 10: 310-11; Webster's New Geographical Dictionary (Springfield: G & C
Merriam, 1984); Fred Eggan and T. N. Pauley, "Zuni History, 1850-1970," Handbook of
North American Indians (20 vols., Washington, D.C.: Smithsonian Institute, 1979),9: 48081.

25. Chavez, "Pohe-yemo," 117 n.
26. Chavez, "Pohe-yemo," 120 n.; Fray Bernadino de Sahagun, Florentine Codex:
General History of the Things of New Spain. Book I-The Gods, trans. Arthur J. O. Anderson
and Charles E. Dibble (Santa Fe: School of American Research, 1950), 14-16.
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pueblos. He believed that the use of the myth as a unifying device
showed Naranjo's understanding and knowledge of native mythology's effects on Indian behavior; as a subterfuge, it showed his grasp
of Spanish psychology. Naranjo correctly assumed that by becoming
Pose-yemu's teniente, his existence as a person would be obscured
because the Spaniards looked upon the "ancient ones" as evil spirits. 27
By concentrating on establishing the ancestry and physical description of Domingo Naranjo, Chavez' theory failed to make use of
significant information in the documents. It also ignored certain cultural factors that miiitate against any adult non-Pueblo being a Pueblo
leader at the time of the revolt.
The documentary evidence supports Chavez' assertion of a leadership role for the Naranjo family and of their ancestry. An analysis of
the evidence in a cultural framework, ho.wever, contradicts the following two elements: that an adult non-Pueblo could assume a leadership
position at that time in Pueblo society and that there was a single
leader of the revolt. 28 My hypothesis is that the mother of Domingo
(and presumably of Diego and Pedro) was a Pueblo Indian 'and that
there was a generation between Domingo and Joseph from which came
the teniente of Pose-yemu. (I think it is also possible that Domingo
.and Diego were the same person.).
An understanding of the religion and social organization of the
Pueblos, therefore, is essential in order to evaluate my alternative. 29
The Pueblos' way of life was based on spiritual worship and religious
ceremony. Every phase of Pueblo life had its religious aspects. The
people saw themselves as inextricably woven into an eternal cycle of
life, where the welfare of the individual was indivisible from the welfare
of his people. The caciques, the religious leaders, were responsible for
the total well-being of the entire village. They directed not only spiritual
affairs, but also the political and secular activities within the pueblo.
Because of its religious base, therefore, Pueblo society in its reli27. Chavez, "Pohe-yemo," 89, 93.
28. It is important to note again that this was a time of crisis in Pueblo culture.
With these village societies closed in on themselves, the Pueblos viewed strangers with
. suspicion and hostility because they feared the newcomers were Spanish informants.
Moreover, an adult non-Pueblo would enter the sociopolitical structure at the beginning
of the apprentice-like system. It would be impossible for such a person to immediately
assume the revered role of Pose-yemu-who was not only the sun god but the savior
figure at the time of the Pueblo Revolt.
29. Unless otherwise noted, the discussion of the religious and social organization
is based on W. W. Hill, An Ethnography of Santa Clara Pueblo, ed. Charles Lange (Albuquerque: University of New Mexico Press, 1982) and Ortiz, New Perspectives.
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gious, political and social aspects tended to be a centralized theocracy
with a complicated,. and often overlapping, hierarchical system controlled by an elite of older men. There were a number of organizations
within the hierarchical structure. Each had its own priest and each
priest played a special role in the religious life. In Tewa society, there
were moieties, that is, a system of dual leadership. Other pueblos had
clans which served similar functions. The top echelon of these theocracies was the managing group or the "keepers of the gateway of the
lake" as they are known in Tewa. 30 They dominated the political arena
and planned and executed many of the ceremonial rituals. Each cacique
had subordinates (called the right and left arms) who implemented
decisions. There was also an outside chief, known as the war captain.
He served as a defensive military leader and as an internal law enforcement officer. He and his second-in-command would act together
in an official capacity when a decision for the whole pueblo had to be
rendered by someone. 3 ) Moreover, there is evidence to suggest that
there were interpueblo structural links, especially for religious ceremonies such as initiation. 32
Membership in the moiety or the clan was a normal part of the
growth and development of the Pueblo child; it allowed the child to
assume a legal identity in the eyes of the society. In Keres society, clan
membership was matrilineal; while in Tewa society, moiety membership generally followed a patrilineal pattern, although there was no
rigid adherence to this rule. 33 Young men who showed aptitude and
interest were groomed for positions of leadership within the religious
and political structure-much like an apprenticeship. It is obvious from
the documents of the revolt that offspring of mixed blood marriages,
30. Interview with Alfonso Ortiz. Notes in possession of author, April 2, 1986.
31. Alfonso Ortiz, Tewa World (Chicago: University of Chicago Press, 1969), 159 n.
Note: The basic sociopolitical structure of Pueblo society supports, the idea of shared
leadership.
32. Charles Lange stated that when a society is about to initiate a candidate, affiliates
from other pueblos gather at the initiate's village to assist in his induction. See Charles
H. Lange, Cochiti: A New Mexico Pueblo, Past and Present (London: Feffer and Simon, 1968),
259-60.
. Ortiz, in an interview, said that there was some movement of religious leaders
among the different pueblos, but to do it on a permanent basis required a lot of prestige.
See also Charles H. Lange, Carroll L. Riley, and Elizabeth M. Lange, eds., The
Southwestern Journals of Adolph F. Bandelier 1885-1888 (4 vols., Albuquerque: University
of New Mexico Press, 1966-84), 3: 384 n.
33. Elsie Clews Parsons, The Social Organization of the Tewa of New Mexico (Wisconsin:
George Banta Publishing, 1929),90; see also Lange, Riley, and Lange, Journals of Bandelier,
3: 384 n.
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such as Al0!:1so Catiti of Santo Domingo Pueblo and Francisco EI Ollita
of San Ildefonso, did attain leadership positions in each pueblo's r:uling
hierarchy. According to Alfonso Ortiz, however, the acceptance of an
outsider by marriage into the Pueblo social structure was markedly
different from the acceptance of a child of a mixed marriage. 34 The
order of prestige given to a marriage to a member of a different Pueblo
or to a non-Pueblo depended on the degree of intercultural amicability.
For such an outsider to be accepted into the religious hierarchy in the
seventeenth century would have been highly unlikely because of Spanish persecution of native religions and the fear of informers. 35 In any
event, such a person would have been treated as a child in terms of
the initiation process.
Candidates for leadership positions, therefore, were gradually acquainted with the necessary esoteric knowledge through stages of initiation, similar in concept to an apprentice system. Years of training
were necessary before such a person became familiar with the enormous amount of ritual and administrative details that these roles required. The ability "to talk like an Indian," that is, the acquisition of
an advanced level of esoteric knowledge, necessitated not only membership in a religious society but also an intensive preoccupation with
matters of a religious nature. 36 Usually there were not more than three
or four men in any pueblo who had acquired this level of knowledge.
To achieve an esteemed status, a man had·to have above average success in at least a few mandatory roles and to give unstintingly of his
time in religious or secular affairs. Members of the priestly hierarchy
who achieved esteemed status wielded tremendous power in the pueblo.
Not only were they guardians of traditional cultural values, but they
also were liaisons between the supernatural and secular worlds. In his
study of Santa Clara Pueblo, W. W. Hill found that the attitude toward
persons of this status generally was ambivalent: they were praised and
feared at the same time.
This discussion of Pueblo culture, therefore, highlights several
important elements that form the basis for an ethnographic analysis
of the issue of leadership in the Pueblo Revolt: First, the ruling system
was autocratic and its members had distinct, but complementary, functions. Moreover, there is some indication that an interlocking of the
religious system on an intervillage b~sis was not foreign to the Pueblos.
34. Interview with Ortiz, April 2, 1986. See also Alfonso Ortiz, "Popay's Leadership," 18-22.
35. Interview with Ortiz, April 2, 1986.
36. Ibid.
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Participation in the religious system was an incremental learning process defined by initiation rites; a person with an esteemed status signified the achievement of an upper echelon position after a long rise
through the hierarchy. Although a Pueblo's status and position are not
hereditary, a family's position did influence a child's attitudes and
experiences.
These cultural elements, therefore, strongly suggest the following:
the need to rise through the religious hierarchy militates against any
adult non-Pueblo from becoming a leader of the revolt since the basis
for such authority was religious. In addition, there are several instances
in the Otermfn documents in which Pope and the teniente are described
as "greatly feared." This may, in fact, be a watchword indicating an
esteemed status--which required a long initiatory process. It would
seem, therefore, that such status would not normally be achieved by
the offspring of a mixed marriage-and certainly not by an adult nonPueblo. Finally, the inter-Pueblo ritual experience gives a strong historical basis for discounting the possibility of a single leader and indicates a pattern of shared authority among several pueblos.
The documentary basis of Chavez' theory is narrow and selective
in its use of information. Using evidence taken from a few Indians
during and immediately after the revolt, Chavez' article focused only
on establishing the existence and description of another leader besides
Pope. These statements could have been connected to testimonies taken
from Spaniards during this period. This would have strengthened the
idea that someone other than Pope was the tactical leader by negating
the possibility that the Indians' declarations were merely reflections of
Pope's interpretation of the gods' message. For instance, the statement
of an Indian that Pope "had· the mandate of an Indian who lives very
far away from this kingdom toward the north . . . who is the representative of Pose-yemu" could have been tied to the report made by
Fray Francisco de Ayeta, the visitador general of the Franciscans, to
Otermfn in which he declared that "other heretics and sectarians" ordered the Indians to wash at the river with herbs to "cleanse themselves
of.the stain ... of the holy sacrament of baptism."37
This wider use of the documents, however, raises the question of
multiple leadership-an issue the article does not address. Besides
Ayeta's report, there are other contemporary testimonies that would
confirm the historical model of intertribal leadership. Don Pedro Nanboa, a native of the pueblo of Alameda, for example, declared that the
37. Hackett and Shelby, Revolt 1: 5; 2: 295, 310; Chavez, "Pohe-yemo," 87.
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"nations of the Teguas, Taos, Pecuris, Pecos, and Jemez had long been
plotting to overthrow the Spaniards."This implication of multiple leadership was also corroborated in the information given by several Spaniards immediately after the revolt. 38
Moreover, Chavez' thesis would be strengthened by connecting
the impression of another leader in the testimonies made in 1680 with
that given by Pedro Naranjo in 1681, who stated that "the command
of the father whom they did not know ... would be given through
£1 Caydi, one of the three spirits or £1 Pope" and that "the mandate
came from Caydi and the other two spirits." The article did not note
_the fact that two of the other Indians interrogated in December 1681
also mentioned other leaders. Juan of Tesuque indicated that Saca of
Taos had a leadership role. Joseph, whom Chavez believed was a Naranjo, stated that there were four primary leaders including £1 Taque
from San Juan, whom other sources did not mention. 39 In addition,
the article failed to pick up what might be a significant clue as to the
identity of the leader and his mulatto ancestry in Pedro's statement
that Pope came down in person with El Saca and EI Chato (my emphasis)
from the Pueblo of Taos. In Spanish, "chato" means "flatnosed," suggesting negroid features. 40
Instead of making these connections, however, Chavez' article
focused on Pedro Naranjo's testimony (that is the use of certain terms)
to show the latter's familiarity with Spanish civil and religious practices
in order to establish his ancestry. 41 -In terms of the records of the Naranjo
family history, Chavez was able to document thoroughly the third to
the fifth generation of the family. The interconnections between the
first two generations and the later ones, however, were fragmentary.
Chavez has worked extensively with these documents in genealogical
studies and the basis of many of his interconnections were, by his own
admission, "educated guesses."
Most problematic, however, is the role of Domingo himself. In his
"Pohe-yemo" article, Chavez admitted that the only reference to Domingo in the archives involved his ancestry-the question of which
was essential to the 1766 controversy. In his article, Chavez also failed
to identify the causes for Domingo's move to Taos or to document
38. Hackett and Shelby, Revolt 1: 61. For an example of corroborating testimony by
a Spaniard, see Hackett and Shelby, Revolt 2: 299.
39. Bandelier transcripts; Chavez, "PoM-yemo," 100, 104 and 122 n. Chavez mentioned that Joseph named other leaders but gave no significance to the fact. He felt Juan
of Tesuque "blamed" only Pope for the revolt.
40. Bandelier transcripts; Diccionario de autoridades 1: 312.
41. Chavez, "Pohe-yemo," 102.
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clearly his past involvement either with the religious leadership or the
resistance movement against the Spaniards. 42 (It is important to note
that a single reference to an individual does not necessarily rule out
his role as a leader in the revolt since the identity of the religious
leaders were often unknown to the Spaniards, especially during the
time of Spanish persecution.)
A close reading of the 1766 documents corroborates the interpretation of the cultural factors that form the basic assumptions of my
alternative theory concerning the Naranjo genealogy-that is, that Domingo's mother was a Pueblo and that there was a generation between
Domingo and Joseph. The records upon which Chavez relied so heavily
traced the genealogy of the Naranjo family. In it, Domingo was identified only as the franco, that is, the forebearer, of the rebellious Naranjos and as the offspring of a very black Negro and an Indian woman
servant of an original settler of the colony who belonged to the Martinez
family. Because of his class, ancestry, and absence from the rolls of
either Onate (1590s) or Vargas (169Os), Domingo could have been nothing more than a high ranking leader (capitan mayor) of the Indians. This
term indicates a warrior-type role, which would complement Pope's
role. It is descriptive, however, and does not indicate a position in the
local Spanish military system. 43 The document states that the members
of the family became apostates and took part in'the revolt after they
had been accepted by the Indian rebels. It also indicates that members
of the Naranjo family may have been some of the primary movers
("motores") of the revolt. There is no indication in the document, however, that Domingo was a leader at the time of the revolt or even that
he was alive then; rather it implies that Domingo's generation marked
42. It is quite possible that since there was a hundred-year gap between the revolt
and the creation of the records surrounding the 1766 controversy, that a mistake was
made and Diego and Domingo were the same person.
In his "Nuestra Senora" article, Chavez presumed that Diego de Santiago (also
known as Naranjo) was the leader of the revolt. Diego was described as a "mulato mestizo"
who worked as a servant at the hacienda of Don Pedro de Chavez near San Felipe. He
was married to Felipa, an "india ladina," from San Felipe. Here, at least, there is ample
documentation supporting Diego's involvement in native rituals and forms of alleged
witchcraft. Not only was Diego questioned about the use of love potions, he was caught
participating in a kachina ceremony in the kiva at Alameda Pueblo in 1632. Chavez
presumed that after 1632, Diego went to Taos to escape surveillance and that he gradually
gained influence among the caciques there. This presumption would have been strengthened if Chavez had emphasized Joseph Naranjo's connection to the Taos Pueblo. See
Chavez, "Nuestra Senora," 94-95 n.; AGN Inquisition tomo 372, expediente 19, folio 17;
tomo 735, folios 299-300; Scholes, "First Decade," 241.
43. Interview with John Kessell. Notes in possession of author, April 17, 1986.
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the beginning of this mulatto family's acculturation into Pueblo society.
The implication is supported by Diego's role in the kachina dances,
Pedro's reputation as sorcerer and Domingo's implied leadership and
is explicable only if their mother was a Pueblo Indian. The family's
acculturation into Pueblo society ("familiarzados can los indios") conforms
to the hierarchical structure of that society and supports the assumption
that a later generation of this family supplied a leader of the revolt.
This leadership role is circumstantially confirmed by Joseph's and Lucas' roles as capitan mayor and caudillo respectively and by Pedro's
reputation as a sorcerer which implies a role as a religious leader. 44
In addition to the cultural factors that indicate a missing generation
between Domingo and Joseph, there is circumstantial evidence in Chavez'
"Pohe-yemo" article that supports this assumption. There is an inconsistency in Chavez' generations. Chavez stated that the Lorenzo boys,
who were approximately eighteen and twenty years old, were Diego's
grandsons; Joseph, who was twenty, was said to be Domingo's soneven though Domingo and Diego were of the same generation. 45 Moreover, the early maturation of people in the seventeenth century militated against this wide gap of approximately fifty to sixty years between
'
generations.
In terms of the mythological aspects of his theory, Chavez demonstrated the Mexican-Indian ancestry of Domingo by concentrating
on the Aztec and Spanish elements in Pedro Naranjo's testimony. In
particular, Chavez focused on Naranjo's use of the lake of Copala and
the names of the three gods in the kiva to show his familiarity with
Spanish and Aztec culture. This point seems well taken. As Chavez
has shown, both elements have strong links to Spanish and/or Mexican
lore. The names of the gods are very similar to those of two of the
Aztec gods of fire and war and that of the high priest of Tlascala,
Achcautli. 46 The only comparable name 'of a Pueblo god is the Tewa
god Tinini 'Povi (Olivella Flower Shell Youth) for the spirit Tilini. This
god appears to be an unlikely identity for a person to assume who is
seeking power. Although Ortiz calls him a revered god, he appears to
be a Mercury-like figure. 47 He definitely lacks the powerful and universal significance of Pose-yemu.
44. AGN Tierras: Civil tomo 426 III, folios 77v-78; Hackett and Shelby, Revolt 2: 310,

45. Chavez, "Pohe-yemo," 123 n.; Bandelier transcripts; Scholes, "First Decade,"
241; AGN Tierras: Civil tomo 426 lIb, folio 8.

46. Chavez; "Pohe-yemo," 120 n.; Anderson and Dibble, Florentine Codex, 14-16.
47, Ortiz, "Popay's Leadership," 20. See also Elsie Clews Parsons, Tewa Tales (New
York: G.E. Stretchert, 1926), 111-13.
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I think that Chavez' argument that Naranjo's use of the lake of
Copala showed confusion with the Pueblos' origin myths, however, is
unwarranted. First of all, Chavez' interpretation of the Pueblo myths,
that is, having the first people emerge from a hole in the ground, seems
questionable. Many of the emergence myths are recorded as having
the ancestors "come out of the lake." Tewa and Zuni myths, in particular, clearly state that the people came out of the lake, and in fact,
have actual geographic locations for Shipapu. 48 For Tewas, it is natural
for the spirits to relate their entrance and exit to a lake, since they
believe that lakes and ponds are used exclusively by deities as entrances
to the underworId. 49 It is quite possible that Pedro Naranjo was using
mythological devices that Spaniards could relate to. The Aztec war
gods would create a strong visual image. Like the myth of the lake of
Copala, it was an image with which the Spaniards had previous experience. These concepts would have meaning for the Spaniards.
The greatest deficiency in the mythological basis of Chavez' argument was his failure to develop the importance of Pose-yemu in
Pueblo culture. Not only was the myth a common one in Pueblo culture,
and thus acted as a unifying device; but its functional aspect was highly
significant during the time of the revolt, which, in fact, marked a crisis
in Pueblo religion and culture. In addition, an analysis of the interrelations between Pose-yemu and the three Aztec gods show a remarkable understanding of the interworkings of the mythological
elements of these three cultures.
The general outline of the Pose-yemu myth is as follows: Poseyemu was begot magically by World Man using a pinon nut. As a
youth, Pose-yemu was badly treated by his people, even after he was
recognized by his father, the Sun, and given a name. Eventually he
became a great wizard and the village prospered. He predicted coming
events. Pose-yemu left his people and traveled to the south, promising
to return_at a later date. 50
Not only is the myth of Pose-yemu known in one linguistic form
or another in all the pueblos; but the legend is highly developed,
especially among the Rio Grande Tewas. A loose translation of "Pose48. Elsie Clews Parsons, Pueblo Indian Religions (Chicago: University of Chicago
Press, 1929), 71; Lange, Riley, and Lange, Journals of Bandelier 2: 29; Ortiz, Tewa World.
2.
49. Ortiz, Tewa World, 14.
50. Parsons, Pueblo Religions, 210-13; Ortiz, Tewa World, 5-7; Ralph Emerson Twitchell, Leading Facts of New Mexican History (Albuquerque: Horn and Wallace, 1942), 401.
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yemu" is "he who strews morning dew. "51 The Pueblo people find Poseyemu rising in the mist of a lake on a warm summer's day, which, at
least, indirectly correlates to Pedro Naranjo's testimony on the lake of
Copala. 52 Pose-yemu is also known as the sun-youth and is popular as
a religious figure and as a culture hero.
Besides the ideological power of this mythological device in the
Pueblo Revolt due to its universal appearance in Pueblo religion, the
legend contains several important themes relating to Pueblo social
structure. Perhaps the most important ones to the offspring of a mixedblood marriage would be the idea of non-acceptance during youth and
that of testing through adversity, which is an important factor in gaining esteem in Pueblo society.53
More important than its mythological elements, however, are the
functional aspects of Pose-yemu in Pueblo culture. Pose-yemu is a
savior. He will "return to restore his people to their proper place" and
"rule over them and be father to them all"; in other words, he provided
for the general well-being of the pueblo. 54 More important, during the
Spanish contact period, Pose-yemu played the role of ritual leader and
teacher. He served as an "early warning system" for the preservation
of native religious ceremonies. For instance, he ordered kachina dances
to be held underground. 55 According to Ralph Emerson Twitchell, representing Pose-yemu was an office of great responsibility. It required
an outstanding knowledge of ritual lore, wisdom, and prudence, which
would discredit the idea that an adult non-Pueblo or even a child of a
mixed marriage could fill this office. 56 As noted before, the taking on
of this role of kachina corresponds to the meaning of "teniente" as used
in the documents of the Pueblo Revolt. It expresses the double function
of "taking the place of" and "assuming the person of" (Pose-yemu, in
this case).57
Another important factor is the close association of Pose-yemu
51. For linguistic variations, see Donald A. Grinde, "The First American Revolution:
The Pueblo Revolt in Colonial New Mexico," Wassaja 13 (June 1980), 19-25; and Chavez,
"Pohe-yemo," 92.
52. Interview with Alfonso Ortiz, April 2, 1986.
53. Twitchell, Leading Facts, 402; Hill, Santa Clara Pueblo, 166.
54. Parsons, Tewa Tales, 34, 111.
55. Richard Parmentier, "The Mythological Triangle: Pose-yemu, Montezuma and
Jesus in the Pueblos," Handbook of North American Indians (20 vols., Washington, D.C.:
Smithsonian Institute, 1979), 9: 611, 614. This article also provides a good, multifaceted
analysis of the myth.
56. Twitchell, Leading Facts, 402.
57. Parsons, Pueblo Religions, 170; Bandelier transcripts; Chavez, "Pohe-yemo," 88;
see also Diccionario de autoridades.
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with the Twin War gods. These three figures share many similar characteristics and many of the same mythological elements; however, the
Twin War gods stayed in the pueblos and established institutions. They
were the patrons of the Zuni Bow priests, which correspond closely
to the Tewa War Society. In earlier times, the head of the Warrior Society
and the caciques shared responsibility. 58 If a Naranjo was Pose-yemu,
this might point to a role as a leader in the Warrior Society, indicating
a fighting function which would not be incompatible with Pope's function as cacique. This interpretation is supported by the designation of
both Domingo and Joseph as capitan mayor.
The interrelation of Pose-yemu with the Aztec gods and the interrelation of the role of Pose-yemu's teniente and that of the Caydi
strongly bolster Chavez' theory that a mulatto individual of MexicanIndian ancestry was a leader in the revolt. In the kachina dances, the
mask of the sun is used to portray Pose-yemu. The insignia of the Aztec
god Tlaltatecuini (the spirit Tilini in the kiva) is the sun, which appears
on the god's flag, shield, shoes, and paper vestments. It is also significant that the representatives of these Aztec gods would smear their
faces with black pigment during rituals. 59 Although the fact that the
Aztec priests painted their faces black may be coincidental, it would
certainly heighten the authority of a black mulatto who played the role.
With Pose-yemu's connection with the Twin War gods, there is not
only a close association of symbols, but also an indirect association of
functions (that is, war) among these Aztec and Pueblo gods.
In Pedro Naranjo's testimony, there is a change from the three
spirits giving orders to the "commands of the father ... " being given
through "EI Caydi or EI Pope" to the "mandate being given by Caydi"
before he and the other two spirits "return to their state of antiquity. "60
In a note, Chavez suggested that EI Caydi is the name of a high priest
in Aztec culture. There was a transformation, therefore, from god to
high priest.
These similarities associated with the gods and with the roles of
Caydi and the teniente suggest a desire for consistency, which is understandable if these mythological figures were represented by a real .
person who wanted to maintain his authority, and yet, camouflage his
identity from Spanish officials. More important, however, Pedro Naranjo's testimony indicates the giving up of the role of kachina and
the return to the role of priest. This transition would allow one to hide
58. Parmentier, "Mythological Triangle," 615; Lange, Cochiti, 236.
59. Anderson and Dibble, Florentine Codex, 14-16; Chavez, "Pohe-yemo," 120 n.
60. Bandelier transcripts. Chavez, "Pohe-yemo," 120 n.
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his identity but to maintain the same role as intermediary between the
gods and the people. It also suggests the assumption of a more active
role outside the kiva. If the representative of Pose-yemu was a medicineman of war, then he, unlike a cacique, could carry a weapon and
fight. 61 This transition also seems to point to the larger role the person
played in Pueblo society and to indicate that he was a highly esteemed
leader, who had been well integrated into the culture.
In conclusion, I feel that analysis of the mythology, ancestry and
other information in the documents in a cultural framework supports
Chavez' contention that there was a mulatto who was a tactical leader.
By concentrating on establishing genealogical lines instead of analyzing
the evidence in the contemporary sources in the context of Pueblo
culture, however, Chavez' theory overlooked significant information
in the documents as well as certain cultural factors that militate against
an adult non-Pueblo from being a Pueblo leader in the revolt. It suggests
that such a person would have to be at least from the first generation
of a marriage between a Pueblo and non-Pueblo.. More probably, it
indicates an offspring from the second generation of such a marriage
because of the necessity of achieving an esteemed status so one could
take on the revered role of Pose-yemu. Moreover, cultural analysis
indicates that the concept of a single leader is not viable in the theocratic
social structure of the Pueblo world. In addition, the mythological
aspects indicate that the teniente of Pose-yemu occupied the position
of tactical leader as the heaq of a warrior society. Such a role was not
incompatible with the functions of the caciques.

61. Lange, Riley, and Lange, Journals of Bandelier, 3: 164.
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